This study investigates the relationship between religiously-induced internalized values of individuals and their specific attitudes regarding the acceptance of corruption. The dataset on which our study is based was collected by the World Values Survey from 141,326 individuals in 78 countries surveyed during a period of 13 years. We propose that individual attitudes towards corruption and religion are associated given certain societal and institutional contexts. Our results show that although there is a negative and statistically significant effect of religiosity on the acceptance of corruption on the individual level, this effect is small. We find that there is a threshold value of religiosity below which corruption is more easily accepted by individuals. Our interpretation for this result is simple: individuals with minimal religiosity are generally less constrained by religious norms; specifically, religious norms that are opposed to corruption are less binding on these individuals, resulting in them having a greater propensity to accept corruption. Religiosity, therefore, does lower the acceptance of corruption only when it exceeds a certain threshold for a specific individual.
Introduction
The concept of corruption has no universally accepted definition (Bhattarai 2009 ). Nevertheless, international organizations have reached a de facto consensus about the grave negative effects of corruption on both global and local levels. The World Bank classifies corruption as ''the single greatest obstacle to economic and social development'' (Duasa 2008: 2) , while Transparency international identifies corruption in its mission statement as ''one of the greatest challenges of the contemporary world. It undermines good government, fundamentally distorts public policy, leads to the misallocation of resources, harms the private sector and private sector development and particularly hurts the poor'' (Transparency International 2011) . In a world economy that was worth USD 30 trillion in Bank estimates that about USD 1 trillion are paid out in bribes each year, globally (World Bank 2004) . Transparency International, in its annual report on global corruption, calculated in 2004 that, worldwide, public procurement lost at least USD 400 billion per year due to bribery (Transparency International 2006) .
This study investigates the relationship between religiously-induced internalized values of individuals and their specific attitudes regarding the acceptance of corruption. Based on the principles of the New Institutional Economics (NIE), we propose that individual attitudes toward corruption and religion are associated with certain given societal and institutional contexts. We use data collected by the World Values Survey (WVS) from 141,326 individuals in 78 countries surveyed in 13 different years.
Our results show that, although there is a negative and statistically significant effect of religiosity on the acceptance of corruption by individuals, the effect is small. Interestingly, we find that those people who have a value of religiosity below a certain threshold have a greater acceptance of corruption. Our interpretation for this result is simple: individuals with minimal religiosity are generally less restricted by religious norms, including those norms that are opposed to corruption, resulting in them having a greater propensity to accept corruption. Religiosity does lower the acceptance of corruption only when it exceeds the threshold for a specific individual. We find that religiosity's effect on the acceptance of corruption does not systematically differ among individuals of different religious denominations. In addition, our results show that the more accepted corruption is at the societal level, the less of a mitigating effect religiosity has on the individual's acceptance of corruption.
This study is divided into six sections. The next section provides a multi-disciplinary literature review on religiosity and corruption while section three presents the theoretical basis for this study as well as our hypotheses. This is followed by a description of our methodology in section four, the empirical results in section five and conclusions in section six.
Literature Review
There are two previous studies that analyze individual attitudes toward corruption and religiosity. Guiso et al. (2003) (hereafter GSZ) investigate the effect of religion on people's economic attitudes, while controlling for country-fixed effects. GSZ use data collected by the World Values Survey (WVS) in three surveys (1981-1984, 1990-1993 and 1995-1997) which covered 66 countries. GSZ employ three distinct measures of religiosity simultaneously in each estimation:
• "Raised religiously"; the answer takes on a value of 1 when the respondent answered positively to the question "Were you brought up religiously at home?"
• "Currently religious"; the answer takes on a value of 1 when the respondent affirms having attended religious services (apart from weddings, funerals and christenings) at least once a year.
• "Actively religious"; the answer takes on a value of 1 when the respondent affirms having attended religious services (apart from weddings, funerals and christenings) at least once a week.
As for the dependent variables, GSZ categorize economic attitudes into six categories; attitudes toward cooperation, women, government, thriftiness, the market economy and its fairness, and legal rules. GSZ base their measurements of the latter category on the answer to a specific question asking if the respondents think that certain illegal acts are justifiable using a scale between 1 (never justifiable) and 10 (always justifiable). The illegal acts in question are; claiming government benefits to which the respondent is not entitled, avoiding paying the fare on public transport, tax frauds, buying stolen goods and accepting bribes. OLS regression results measuring the effect of religiosity on acceptance of bribery, mostly find negative effects, regardless of whether they include all religious denominations or estimate separately for each denomination. However, as some of these estimated effects are not statistically significant, GSZ conclude that no inference is possible concerning which religion might be better in terms of the economic outcomes.
The second study that we build upon is that of Gatti et al. (2003) (GPR hereafter) . While the study of GSZ is broader than ours with respect to the variables, GPR's study investigates a wider range of social effects of attitudes toward corruption. GPR also use data from the WVS, although with a much smaller sample size than that used by GSZ and us, because their analysis mainly focuses on the WVS' third survey. Effects of religiosity are captured by including denomination dummies and a dummy for regular church attendance. GPR find that regular church attendance is negatively associated with acceptance of corruption. They also find that Catholic/Jewish respondents are characterized by a higher/lower acceptance of corruption. Our study differs from those of GSZ and GPR on several levels. (1) We focus on the relationship between attitudes toward corruption and religiosity from an NIE perspective;
(2) we use a larger sample, as we are able to include the latest wave of WVS survey responses;
(3) we use a synthetic religiosity index instead of three dummy indicators or just a dummy for church attendance; (4) we treat attitudes toward corruption as a binary indicator, due to a very skewed distribution. Attempts to build a theoretical model to analyze corruption's causes and consequences are numerous (Nas et al. 1986; Caiden 1988; Shleifer/Vishny 1993; Mishra 2006; Khan 2006; Guerrero/Rodriguez-Oreggia 2008; Matei/Matei 2009) . These studies are not only based on economic perspectives but also on other specialist fields, including finance, public administration, sociology and political science. However, economists were generally interested in specifically modeling the relation between corruption and economic development (Macrae 1982; Ehrlich/Lui 1999; Barreto 2000; Mauro 2002; Barreto/Alm 2003; Basu 2006) . As for the empirical research, a growing number of studies investigate the causes and effects of corruption across countries (Mauro 1995; Ades 1997; Van Rijckeghem/Weder 1997; Wei 1997; Mauro 1998; Lambsdorff 1999; Rose-Ackerman 1999; Jain 2001; Herzfeld/Weiss, 2003) . These studies have searched for empirical correlations between corruption and a variety of economic and non-economic determinants. However, there is still no commonly accepted theory on which to base an empirical model of the causes of corruption (Alt/Lassen 2003) . Corruption was only recently incorporated in the studies of sociologists through their examination of social deviance (Naumova 2009 ). Marquette (2010) asserts that the influence of religion on attitudes towards corruption is not clear, as many other factors come into the formation of these attitudes such as gender, age, education level and the nature of religion and the religious community involved. This claim is supported by the study of Hirschi and Stark (1969) who investigate the relation between church attendance and delinquent attitudes and behavior. They find that attendance at church influences neither actual delinquent acts nor attitudes towards delinquency, even amongst respondents who believe in a literal hell and the devil.
The results of the latter study contradict those of Tittle and Welch (1983) wherein the demographics and the religious affiliations of residents of several US states are surveyed. The authors find that there is little or no difference between religious and non-religious respondents regarding behavior that is condemned by society as a whole, such as major theft, assault and tax evasion. However, significant differences are found when it comes to behavior that is not widely condemned by society, such as pot smoking and not standing for the national anthem. This implies that the deterrent impact of religion on attitudes concerning corrupt behavior positively correlates with the intensity of social condemnation of such behavior. Beets (2007) gives two main arguments as to why religiosity might encourage people to resist corruption: (1) the ill-treatment of others, theft and dishonesty are not compatible with adherence to a religion; (2) religion provides moral guidance to its adherents. These two arguments are supported by Treisman (2000) , Brunetti and Weder (2003) , Herzfeld and Weiss (2003) , Braun and Di Tella (2004) , Kunicova and Rose Ackerman (2005) , and Lederman et al. (2005) . North et al. (2013) argue that a religious society is expected to demonstrate a higher degree of morality than a non-religious one. Therefore, it is assumed that in countries where religion plays an essential role in the lives of most people, civic employees, as well as others, are likely to obtain their ethical framework at least partly from their religion: this, in turn, will directly influence their tendency to commit corrupt acts. Religion is said to provide its followers with a code of ethics, some of which are of significant importance in the battle against corruption. However, as Marquette (2010) argues, there is a logical error in this argument because it presupposes that all religions emphasize the same moral codes. In actuality, a considerable body of literature proposes that followers of different religions -or even sects of a religion -hold divergent opinions on what constitutes morality (Guiso et al. 2003; Al-Marhubi 2004; Durkheim 1912 Durkheim /1915 Weber 2010; Jagodzinski 2009 ). Luxmoore (1999) attempts to rebut this claim by assuming that because certain values such as fairness and honesty are basic teachings of most -if not all -religions, these same religions can therefore be used as an antidote for corruption. In Table 4 , we document how some of the main sources of the major world religions stress the immorality of theft and bribery. Contradicting the assumption by Luxmoore (1999), Marquette (2010) "many of the most corrupt countries in the world (according to Transparency International's Corruption Perception Index) also rank high in terms of religiosity (using indicators such as those used by the Pew Global Attitudes Project)". This apparent contradiction has two main explanations. First, in countries where a high level of both religiosity and corruption exists, other endogenous factors may be affecting them both: for example, the presence of a corrupt theocratic leadership in a certain country. Investigating such endogenous factors is beyond the scope of most literature focused on the religion-corruption nexus. However, some control variables relating to the political and social environment in sampled countries are taken into consideration. Second, the level of religiosity might not be the only important explanation when investigating its relation to the perceived corruption levels and the type of religion. For that reason, various studies use the type of religion as an explanatory variable and show that it has a significant effect on the level of corruption in the sampled countries (La Porta et al. 1999; Treisman 2000; Paldam 2001; Beets 2007; Mutascu 2010) . However, other studies find an insignificant relation between the public level of adherence to a certain religion in a country and the country's perceived level of corruption (North et al. 2013; Flavin/Ledet 2008) . Several economic literature studies investigate the relation between religion and corruption (La Porta et al. 1999; Treisman 2000; Paldam 2001; Chang/Golden 2007) . Treisman (2000) shows that religion reduces corruption since it helps civil society to be more organized and ensures that citizens are more likely to monitor elite groups. Paldam (2001) argues that religion may limit the effects of corruption and notes, for example, that the percentage of Protestants in a country is reciprocally related to corruption level. According to Flavin and Ledet (2008) , scholars debate the appropriate measurement of religiosity, and explain that this is partly due to ". . . disagreements. . . about how best to quantify religion and an individual's underlying "level" of religious belief and devotion when referring to the different ways in which religiosity can be assessed". Religion was assessed through examining the "dominant religion" or "the religion of majority" in a certain country. However, most of these studies are flawed because they assume that, if an individual ascribes to a certain religion, their behavior is bound by the rules of that religion. The level of adherence to a religion is not investigated in these studies and that might significantly impact the overall conclusion. We can deduce from the foregoing, that, although theoretical arguments supporting the negative relation between religion and corruption may seem valid and logical, the results of the considerable body of empirical literature addressing this issue remain controversial and inconclusive. Marquette (2010) states "that the evidence for a causal relationship between religion (or types of religion) and either higher or lower levels of corruption is in no way convincing". The author argues that the data -on religion -used in the majority of these studies are aggregated at the country level. Therefore, such studies are ill-equipped to examine aspects such as: (1) the influence of religion on how attitudes are formed, (2) how individual attitudes towards corruption are formed and (3) what are the possible strategies that the religion(s) permits or encourages its adherents to follow in order to change corrupt behavior. In order to avoid these shortcomings, this study will be based on a dataset collected by the World Values Survey. Regarding aspect (1), we hypothesize that religion forms an essential component of the individual's morality in social groups with high rates of religiosity. As for aspect (2), we hypothesize that religions, in general, endorse honesty and suppress corruption. Therefore, as the degree of religiosity increases on the individual level, their general attitudes towards corruption conform more and more with the religion's fundamental morality teachings. It is difficult to fully assess the specific approach of every religion towards corruption. Therefore, we test the effect of religiosity on corruption by either first, considering the type of religion or second, disregarding the religious type under investigation. This allows us to assess whether religiosity generically affects corruption or, adherence to a certain religion is the main influence on the level of corruption in any given country. Concerning aspect (3), it is essential to point out that actions endorsed by a certain religion against corruption are not practiced in a vacuum. In other words, social institutions (at both group and country level), can play a major role in influencing individual attitudes towards corruption by offering various positive attitudes and appropriate actions against corruption (e.g. whistle-blowing) and limiting or suppressing other unwanted attitudes and actions (e.g., citizens' vigilante behavior against corrupt officials).
Following the tradition of the New Institutional Economics (North 1990) , we argue that individual attitudes about corruption are affected not only by the legal system, i.e., formal institutions, but also by the prevailing morals and values in a society, i.e., informal institutions. Consequently, individuals who are constantly exposed to a certain religion willto a significant extent -adopt its prescribed system of beliefs and values (i.e., informal rules) which frame their own constraints when tempted by corruption.
3 Theoretical background Stark and Bainbridge (1985: 5) and Iannaccone (1998 Iannaccone ( : 1466 define religion as any shared set of beliefs, activities, and institutions based upon faith in supernatural forces. All religious sects investigated through this study emphasize the immorality of theft and bribery in their theological teachings. Table 4 provides a modest survey of religious texts that deal with stealing and bribery: these texts represent the foundations of these religions. A more comprehensive survey is beyond the scope of this study. The effect of religiosity on attitudes towards corruption remains an issue for debate in the empirical literature of sociology and economics. There is a schism between theology and social sciences on the stance of different religions regarding stealing and bribery. Several theories are proposed to explain the source of this confusion 1 . We now summarize the main points of these theories. Middleton and Putney (1962) conclude that some uncertainty is created by confusion of the scope of empirical research related to religion and morality. They emphasize that there is commonly a failure to distinguish between two different kinds of ethical standards: the ascetic (i.e., sexual inclinations, gambling) and the social (i.e., cheating, theft). Violations of social standards are harmful to every member of society, both religious and nonreligious people. However, since violations of ascetic standards are usually not directly harmful to society as a whole, the nonreligious are expected to be more prescribed by these standards than the religious. Accordingly, differences in behavior between the religious and the nonreligious are apparent in specific areas only, and are a product of divergence in standards rather than to a differential upholding of standards. Tittle and Welch (1983) argue that individual religiosity has a significant impact on suppressing deviant behavior in highly secularized and run-down communities. In contrast, it is less of a deterrent in highly integrated and organized communities where religious morality is redundant given the other sources of moral authority and social control. Van Vleet et al. (1999: 12) state that most of the research investigating the relation between religion and delinquency hinges on a theory of "religious ecology". This theory proposes that religion is negatively associated with deviant behavior only when it is a part of widely accepted social values and norms that prohibit such behavior (Chadwick/Top 1993) . Stark et al. (1982: 4) observe that "...conflicting findings stem from variations in the religious ecology of the communities studied. In communities where religious commitment is the norm, the more religious an individual, the less likely he or she will be delinquent. However, in highly secularized communities, even the most devout teenagers are no less delinquent than the most irreligious." Kohlberg (1981) presents a different perspective, claiming that religiosity and moral reasoning are essentially separate areas of human concern. Although moral decision-making is mainly influenced by the level of cognitive development (based on, e.g., education) and exposure to the socio-moral climate, religious reasoning is based upon teachings by religious authorities that emphasize morality. In other words, moral reasoning provides moral prescriptions and religious reasoning affirms these moral judgments as meaningful. This conclusion is also apparent in Kohlberg's (1984) theory on stages of moral development, where the author argues that moral reasoning has six identifiable developmental stages. Each of these stages is more suitable for responding to moral dilemmas than its predecessor. Kohlberg (1984) states that the process of moral development is chiefly concerned with justice, and that it continues throughout the individual's lifetime, a notion that spawned dialogue on the philosophical implications of such research. As for religion and morality, Power and Kohlberg (1981) suggest that a seventh stage should be integrated into the theory under the title "transcendental morality" or "morality of cosmic orientation" which links religion with moral reasoning. However, Kohlberg's difficulties in obtaining empirical evidence for even the sixth stage, lead him to underline the speculative nature of this proposed seventh stage (Power/Kohlberg 1981) . The present study focuses on investigating the specific link between the religiously-induced internalized values and beliefs of individuals on the one hand and their specific attitudes regarding corruption on the other, which gives us our main hypothesis:
Hypothesis 1: Higher individual-level religiosity is associated with lower acceptance of corruption.
We focus our analysis specifically on the micro-level rather than the macro-level. An individual's degree of exposure to religion is thought to be reflected by their internalized values and beliefs and is measured through variables that demonstrate their level of religious adherence. The attitudes and beliefs concerning corruption are reflected through the survey respondents' acceptance of corrupt actions. Because our framework explicitly accounts for the micro-macro interaction in values and beliefs, i.e., the social context, we also propose the following hypothesis:
Hypothesis 2: Stronger acceptance of corruption at the societal level is associated with higher individual-level acceptance of corruption.
This hypothesis basically states that the average individual in society will -in his attitudes regarding corruption -adhere to predominant societal attitudes regarding corruption, rather than swimming against the current. The latter, if accompanied by according behavior, would very likely be associated by social sanctions, such as exclusion from social groups. Finally, regarding second-tier aggregate influencing factors, let us mention democracy and income. In the ideal sense, democracy is associated with checks and balances which could lead to lower individual acceptance of corruption. In a more differentiated view, one could argue that -in young immature democracies -individual acceptance of corruption can even increase up to a certain point, due to an increase in opportunities for corrupt behavior 2 . We also expect increasing incomes to be associated with lower individual acceptance of corruption, due to (1) a decrease in the need for illegal sources of incomes and (2) via a general increase in institutional quality.
Because our hypotheses relate to individual level attitudes, it is appropriate that we test them with data from individuals. Naturally, experimental data about such attitudes is difficult to generate or find 3 , therefore, we use survey data taken from the World Values Survey (WVS), which measures values and attitudes in representative samples from more than 80 countries around the world. Index i denotes individuals surveyed, j denotes country of residence and t denotes year of survey. Our estimation sample is composed of 141,326 individuals in 78 countries surveyed in 13 different years. Following a considerable body of literature 4 , the degree of acceptance of corruption is measured by responses to the WVS question "Please tell me for each of the following statements whether you think it can always be justified, never be justified, or it's somewhere in between, that someone accepts a bribe in the course of their duties." The responses range from 1 (never justifiable) to 10 (always justifiable).
Because the responses to this question are very skewed towards 1 (almost 75%), we recode this information into a binary format. Our dependent variable Corruption i takes on a value of 0 if respondents answered that bribes are never justified, and a value of 1 otherwise. Intuitively, this procedure is in line with the observation that religious norms usually do not permit any intermediate level of corruption.
The main variable of interest, religiosity, is measured through responses to four WVS questions: (1) "Indicate how important it is in your life. Would you say it is: Religion?"
(2) "Apart from weddings, funerals and christenings, about how often do you attend religious services these days", (3) "Independently of whether you go to church or not, would you say you are a religious person?", and (4) "How important is God in your life?"
We construct a weighted index Religiosity i from these questions, weighted according to the results from a factor analysis. In order to control for denominational differences, we also include dummies for the 7 main denominations with which the respondent might be affiliated. In order to capture the micro-macro interaction of the theoretical framework (hypothesis 2), we include as independent variables the aggregated country-level mean for corruptibility (Acceptance jt ). We estimate
with maximum likelihood, where G is the standard normal cumulative distribution function, Z 1 i i is the vector containing our individual level controls and Z 2 jt is the vector containing our country-level controls.
Several individual-level control variables are included in Z 1 i . We control for sex (Male i ), age (Age i ), education (Education i ), marital status (Married i ), employment status (Unemployed i ) and trust towards others (Trust i ) of the respondent. To control for income-related differences, we include an ordinal variable (Income i ) which is a subjective, self-reported assessment of the respondent's income level. We also control for the respondent's financial satisfaction (Financial_satisfaction i ), because low financial satisfaction might be associated with higher acceptance of corruption. Unobserved heterogeneity refers to variables which cannot be accounted for, such as, the respondents' acceptance of corruption and religiosity may be affected by the year that the survey was carried out in or the country or region that they live in. There are, accordingly, two distinct approaches to arrange the vector Z 2 jt . The first approach is to include a full set of country and year dummies that accounts for any level differences there might be between countries in different years. The second approach is to include a wide set of time-varying country-level variables which might be relevant in influencing acceptance of corruption on a macro-level. A country's colonial history might influence its formal and informal institutions, which is why we control for it with a set of appropriate dummies (Colonial_X j ) 5 . More institutional variables include an indicator for quality of democracy (Democracy j ) and age of democracy (Age_democracy jt ). We also control for per capita income (GDP jt ) 6 . The two approaches for arranging the vector are mutually exclusive as combining country, region and year dummies with multiple country level variables would result in near perfect multicollinearity. Details on all variables can be found in Table 1 and 2.
Estimation results
In Probit estimations, the marginal effect of any explanatory variable is (1) inherently non-linear and (2) conditional on values of all other covariates. The main effect of interest, i.e., the marginal effect of religiosity on the probability that corruption will be accepted is
where g(z) ≡ ∂dGdz(z). It is immediately apparent that this marginal effect needs to be evaluated at specific values of (Religiosity i , Z 1 i , Z 2 jt ) in order to be interpreted in a meaningful way. We can also see that interpretations of interaction effects are possible without explicitly including interaction terms as explanatory variables.
In Table 3 , we present the average marginal effects (AMEs) from our estimations. In order to compute these, equation (2) is calculated for each observation using the estimated coefficients and then averaged over all observations. This gives us a first impression of the effects we are interested in. Columns (1) to (4) represent estimations with different sets of fixed effects, while column (4) represents an estimation with country-level controls, but only year fixed effects. We interpret the results as being quite robust across specifications. The AME of religiosity (Religiosity ij ) is estimated to be negative and significantly different from zero. This is in line with hypothesis 1, implying that, at the individual level; religiosity can act as a deterrent against accepting corruption. The effect is rather small in size: a 1% increase in individual religiosity is on average associated with a 0.05% decrease in individual level acceptance of corruption (column 5).
When we examine the country level acceptance of corruption (Acceptance j ), we find a significantly positive association with individual level acceptance. This is in line with hypothesis 2 and shows that, on average, the more corruption that is accepted in society, the more likely an individual is to accept corruption. Ranging from 1.093 to 1.301, the effect is quite large in size: a 1% higher aggregate acceptance of corruption is associated with a higher individual acceptance of corruption of around 1.4%.
At first glance, our micro-level result is at odds with established macro-level results: in purely cross-country settings, high levels of religiosity are usually associated with high levels of corruption and vice versa (Paldam/Gundlach 2013) . Even though the pure macrolevel relationship is not of primary interest in our study, this apparent contradiction needs to be addressed.
One possible explanation may be that the variable of interest in our study -acceptance of corruption -is conceptually different from the usual macro level indicator -perceived corruption. If we speculate that these two proxies are negatively related -high perceived corruption is associated with low acceptance of corruption-a negative correlation between individual level religiosity and individual level acceptance of corruption is reasonable 7 and not at all contradictory to existing macro level results.
Even if we do not subscribe to the conjecture that acceptance of corruption and perceived corruption are negatively related, we could interpret the divergence between our micro level results and established macro level results as a particular case of the ecological fallacy. One could conjecture that, although the relationship between religiosity and acceptance of corruption is negative at the individual level, the aggregate relationship appears to be positive due to clustering at the country level (Seligson 2002: 275f.; Przeworski/Teune 1970: 73) .
A full treatment of the micro-macro dynamics would require a multilevel model, which is beyond the scope of this work. Nonetheless, the positive correlation that we observe in our study might be evidence that established aggregate level correlations might suffer from the ecological fallacy.
Moving on to the remaining survey level controls, Income ij , Unemployed ij , Finan-cial_Satisfaction ij : We do not find a significant association between these and the acceptance of corruption. Individuals that are male, younger, unmarried and less well educated, ceteris paribus, are found to have significantly higher acceptance of corruption. There is also some evidence that acceptance of corruption differs between individuals of different denominations: While Hindus are characterized by lower acceptance of corruption, Jewish, Orthodox and Catholics are characterized by higher acceptance of corruption. Buddhist, Muslim and Protestant individuals do not differ significantly from individuals of "other religions" denomination.
Though it is not the focus of our study, we briefly describe the results for the countrylevel controls in column 4. The proportion of males in a country, the mean age and the proportion of married individuals are not associated with significant differences in acceptance of corruption. Surprisingly, the effect of the level of democracy is only weakly significant, while the effect of age of democracy is significantly positive, implying that individuals in countries with more mature democracies are more accepting of corruption. On a purely aggregate level, Rock (2009) finds evidence for an inverted-U relationship between corruption and the age of democracy, which might be of help explaining this result. We also find that higher levels of GDP are associated with significantly lower acceptance of corruption.
Let us keep in mind that these AMEs represent mere snapshots. In order to gain more complete insights into the effects of religiosity, we also have to investigate interaction effects, which is achieved by computing the conditional marginal effect of religiosity in equation (2) for varying levels in the interacting explanatory variable (leaving all other covariates at their respective means) and plotting the marginal effect.
The first interaction to consider is the interaction of religiosity with itself, in order to check for any non-linearities in the effect of religiosity. In Figure 1 effect of religiosity (i.e., the estimated elasticity) for different percentiles of religiosity, holding constant all other covariates at their respective means. The effect of religiosity is clearly non-linear: for low values of religiosity (below the 30 th -percentile), the effect is positive; for higher values of religiosity (above the 30 th -percentile), there is a negative effect on the acceptance of corruption. This implies that there is a threshold value of religiosity below which corruption is more acceptable. We interpret this in the following manner: Religious norms for individuals with very low religiosity, in general, are less binding, thus, religious anticorruption norms are also less binding, resulting in a higher probability that corruption will be accepted. An individual's religiosity actually lowers acceptance of corruption only when his/her religiosity exceeds a certain minimum level of religiosity, the threshold level. We can also see that when the marginal effect of religiosity on acceptance of corruption becomes stronger, the higher the level of religiosity. We conclude that hypothesis 1 is partially confirmed.
We then compare the effect of religiosity on individuals of different religious denominations. In Figure 2 , we plot the marginal effect of religiosity by religious denomination. Here, we replicate Figure 1 for different values of religious denomination. It becomes apparent that the effect of religiosity on acceptance of corruption does not systematically differ between individuals of different religious denominations. Differences between denominations are strongest for very extreme values of religiosity. We do not find any significant interaction in the effect of religiosity (graphs not shown), for country-level denomination averages, implying that country level differences in religious denomination do not affect how religiosity and acceptance of corruption interact at the individual level. Thus, no further analysis into specific differences between religious denominations is required. Next, we ask whether the effect of religiosity depends on societal level acceptance of corruption. In Figure 3 , we plot the marginal effect of religiosity for different deciles of aggregated acceptance of corruption. We do observe some interaction, but no reversal: The overall trend of the marginal effects curve is the same for all deciles of acceptance of corruption (although the curve is almost flat for the 99 th -percentile). We can see that the effect of individual religiosity is more pronounced for lower aggregated acceptance of corruption than for medium to high levels of acceptance. This implies that the more accepted corruption is at the societal level, the less of a mitigating effect religiosity has on the individual acceptance of corruption. This is in line with hypothesis 2, as well as with the findings of Chadwick and Top (1993) and Stark et al. (1982) . For all remaining explanatory variables, we do not find any interaction with the effect of religiosity. 
Conclusions and outlook
Although the relevance of institutions for the analysis of human behavior is by now almost indisputable, there seems to be little consensus on how informal institutions affect behavior and other institutions: "What is it about informal constraints that gives them such a pervasive influence upon the long-run character of economies?" (North 1991: 111) . In this study, we have tried to shed some light on the relationship between two different informal constraints: religiosity and the acceptance of corruption. We find that, although there is a statistically significant association, the effect of religiosity on the acceptance of corruption is very small in magnitude. One explanation for this is that religiosity affects the acceptance of corruption through different and opposing transmission channels. By promoting intra-group trust instead of inter-group trust (Berggren/Bjornskov 2011) , increased religiosity could indirectly lead to higher acceptance of corruption. At the same time, increased religiosity should also lead individuals to be more strongly bound by anti-corruption religious norms. Even though our exploratory analytical framework cannot differentiate between these two transmission channels, our finding that religiosity only lowers acceptance of corruption above a threshold level of religiosity is consistent with the existence of opposing transmission channels. Below the threshold level, the trust effect prevails, above the threshold level the anti-corruption norm effect prevails. Future research into this matter should provide theoretical models that can illuminate this conceptual dilemma. Source: (Judaism) Student (2000) . Theft from Gentiles. Retrieved November 11, 2011 from: http://www.angelfire.com/mt/talmud/theft.html (Judeo-Christian and Christianity) Bible-New International Version, (2011) search words "theft" "steal" "bribe", retrieved November 11, 2011 from: http://www.biblegateway.com/, (Islam-Qur'an) Pickthall (1995) . 
